Critical wisdom literature in ancient Judah offers a paradigm for understanding the rejection of the teachings of the justice of God and retribution. This negation of foundational sapiential teachings provides the basis for a moral paradigm of postcolonial hermeneutics in which there is a movement towards the establishment of social justice for the poor and marginalized in native cultures.
Introduction
This paper attempts to accomplish three things. First, it sets forth a basic definition of rhetoric grounded in social materialism. Second, it uses social materialism to articulate a basic survey of wisdom literature as it moves from traditional scribal wisdom of Proverbs to the critical wisdom texts of Job and Qoheleth. And third, it expresses the view that the major features of critical wisdom's social materialism may open one door to postcolonial theology in South Africa and in other former colonies.
Definition of materialism
Social materialism is both an ontological and an epistemological theory, ontological in that it asserts that the data of the world are in their essence material and epistemological in affirming that knowledge derives from understanding the social nature of ideas. These two features, ontology and epistemology, are entwined. Social and historical experience of human beings represent both an encounter with the materials (both data and ideas) of the physical world and are themselves the embodiment of matter. 1 Language is part of human culture, making language essentially material in character. 2 Culture develops out of the physical realities of the world, especially political, social, and economic spheres. Literature, among a variety of cultural expressions, is thought to express unconsciously the social materialism present in and embodied by a society. The worldview of a text is thought to be naturally true. Literature and other cultural expressions become the means by which societies and their ruling classes shape their social world and their role within it. Truth is not external as realists would argue, but rather is created. Subsequently, literature and other forms of art become the means by which a ruling class, in control of culture, expresses its values, justifies the current social structure, and legitimates its status of wealth, power, and control. This is not propaganda in the sense that literature becomes the means by which the ruling class and its artistic defenders intentionally sought to justify their positions. The writers became the ones who, through their literary legitimation of the prevailing social world, were rewarded with their own status and well being in the social structure. However, their interpretation of the numerous interactive data of a society was an unconscious activity that eventually became the ideology of a culture's self-expression. The major features of this ideology came to be understood as self-evident to the various groups and classes in a society. This included not only those who were in possession of power, wealth, and control over economic production, but also peasant farmers, day labourers, and slaves, both impoverished Hebrews and foreign captives taken in war. The political realities gave shape to the variety of modes of production that protected the economic interests of their ruling social classes. With the establishment of the monarchy of the House of David, peasants slowly lost their land to the ruling class and forced to toil for the new owners in order to survive.
The only real means for the creation of social change regarding power, wealth, and status was class conflict pursued by the workers against the owners who were in control. Thus, literature, in this case the Hebrew Bible, may become an important lens through which to view class struggle. In addition, some biblical literature become critical of the prevailing ideology, bringing into question many assumptions of a society that, up to this point, have been regarded as self-evident. This questioning of prevailing social values and beliefs reflects their contestation in the larger society.
The materialism of wisdom literature: the traditional sages 3
Although some scholars have pointed to the family and tribe as the earliest setting that continued well into the post-exilic period, 4 traditional wisdom is better understood as a moral and theological system that originated in the royal court and continued an association with the ruling classes, kings and later Zadokite priests, even into the period of Imperial Rome. 5 This system was expressed in their conservative literary tradition that then was written for students to learn the language and insights of sapiential ideology. Finally, this literary ideology was transmitted through the wisdom schools for the education of both the children of the aristocracy and the bureaucrats training for service to the king (Prov. 6 In this way, the social ideology was routinized in wisdom thinking that was passed down through the generations among the rulers, their political entourage, and eventually the Zadokite priesthood, all of whom were the major creators of traditional culture. Royal and temple scribes wrote literature that was shaped by the interests of the royal ruling houses and the Jerusalem temple. Thus, any egalitarian features of pre-monarchic Israel, including the hljn ("inherited land") of individual families and tribes, were eliminated in favor of the establishment of classes based on hierarchy.
The traditional sages engaged in their search for knowledge in the world by beginning with the affirmation of "the fear of God" (Prov. 1:7; 14:27; 9:10-11; Sir. 1:11-21; 7:21-29). "The fear of God" represented in traditional wisdom the foundational belief that God was the creator who established a divine cosmic and social order, brought life into existence, and oversaw and maintained this order through the principle of retribution (Prov. 29:23; 31:30).
7 All of life was good, except for that of the wicked and the fool who experienced punishment and, at times, even destruction (Proverbs 10-15). 8 The literary expressions of traditional wisdom, found primarily in Proverbs and later Ben Sirah, may be read through the major features of socio-critical analysis. The sages of Israel sought out patterns of unchanging facts in human existence, including political, social, and economic systems. 9 This order (Prov. 26:11; 26:20; and 30:15-33) included human events and institutions as constituent parts of social data. Israelite society, with political and economic control in the hands of the rulers, was understood as grounded in this divine order of the cosmos. The God who created the world also created the society that reflected this cosmic order. This ideology of the traditional sages was considered to be selfevident. Through their writings in the various sapiential forms, the sages unconsciously supported the social world that consisted of a ruling class and its subjects who were to be obedient to royal commands in Proverbs and, according to Ben Sirah, to the instructions of the temple priesthood in the Torah.
According to the traditional wisdom literature, God was believed to rule the cosmos and society through the principle of causality, i.e., orderly, righteous, and wise behavior led to successful results, while punishment met the disorderly, foolish and wicked. In Proverbs, a just God established the social order with kings, nobles normally consisting of relatives of the monarchs, craftsmen and merchants, peasants, servants, and slaves. This divine order (hqdx) of the cosmos and human society was considered to embody and operate according 6 to justice. 10 Those Jews with major social control for Ben Sirah were the Zadokite priests. To disrupt the social order was an effort to overturn the divine social order and thus rebel against God and God's chosen leaders. Most often wealth is assumed to be one of the rewards of the righteous, wise, and orderly, since their actions are in line with divinely instituted cosmic order. By contrast poverty is generally considered to be the consequence of disruptive, foolish, and wicked behavior.
11 This regularity of acts and events in the cosmos underscored the sages' rhetoric of materialism in which God ruled the cosmos in such a way as to reward the righteous and wise and to punish the wicked and foolish. While the experience and critical reason of individual sages was important, the wise still primarily depended on their inherited tradition for authority.
For the traditional sages, i.e. the authors of Proverbs and Jesus ben Sirah, the correlation between the cosmic order and its social embodiment was self-evident. God was the creator of the organs of understanding (Prov. 20:12), yet he remained hidden from human view (e. g., Prov. 16:9). Thus, the experience of the world and reflection on its order led to the understanding of the nature and activity of God. The sages affirmed that God, while often mysterious, was nevertheless the one who established and maintained both cosmic and social order that was considered to be beneficent for the wise and righteous, but harmful to those who were foolish and wicked (3:19-20; 14:31; chps. 15-20; 17:5). The collapse of traditional wisdom most likely occurred due to the transformation of the socio-political order initiated first by the Babylonians (587 BCE; Job) and then by the Ptolemies (200 BCE; Qoheleth). The experiences of Judah's conquest by the Babylonians led to the demise of the traditional teaching found in much of Proverbs, at least 10:1-31:9 if not the entire book, which, in our estimation most likely was written during the periods of the Israelite and Judahite monarchies. With the fall of the monarchy to the Babylonians, some of the sages continued in the role of counselors, only now they advised the governors appointed by the foreign kings and the temple priests. Others taught in wisdom schools, likely attached either to the temple or to local political institutions that were under the control of foreign governments. 13 The poetic Book of Job is probably produced in the context of a wisdom school, especially since the dialogues make use of the disputation, a sapiential form in which sages debate the authenticity of a fundamental teaching. In this case, what is debated is the principle of retribution grounded in the justice of God. Qoheleth, who, according to the Epilogue was a teacher of the "people" (12:9-14), also likely taught in a wisdom school. This text may have been written as late as the beginning of the 2 nd century, BCE for a school of scribes by a sage who had witnessed the replacement of the Ptolemies (200 BCE) by the anti-Jewish Seleucids due to their victory at Panium. This teacher presents himself fictionally as a "son of David," likely Solomon, who instructs his students in critical wisdom.
This assault on traditional wisdom was centred on the theory of retribution and its presentation of the justice of God, the creator and sustainer of the social order.
14 At the heart of the traditional sages' literature was the teaching that the wise and righteous were in power, and thus wealthy, while the fool and the wicked, were sure to experience their downfall. The latter category often consisted of those who were impoverished and without socio-political power. The poor were thought to be those who were ordained by God to serve in subjection to their rulers. The disruption of the social order led to disarray in the cosmos (see Prov. 30:21-23). However, the destruction of Judah by the Babylonians and the later rule of the Seleucids led to a strong repudiation in certain political, social, and sapiential quarters.
The wisdom of critical sages: Job
The bankruptcy of traditional wisdom and its teaching grounded in retribution and in the justice of God as creator of both the cosmos and human beings is reflected in the creation of a new series of sapiential texts that speak of conflict and the denial of the values and affirmations of the monarchial political and social order. 15 The earlier of these is Job (6 th century, BCE). 16 The ideology of the previously uncontested values and affirmations in traditional wisdom is represented by the "friends of Job" who argue that God is a just deity who is sure to reward the righteous and punish the wicked. 17 This negates any negative protests like, for example, those of the Accusatory Psalms (e.g. Psalms 10), the laments in the Psalter (Pss. 6:3; 13:1-2; 22:1; 43:2; 44:23-24; 74:1, 11; and 88:14), the Complaints of Jeremiah (11:18-20; 12:1-6; 15:15-18; 18:19-23; and 20:7-12), the Book of Lamentations (5:20), and a variety of scattered texts that indict God for injustice, misrule, or impotence (e.g., see Isa. 43:26-28). Thus, the opponents of Job in the poetry present an even greater emphasis on retribution and the justice of God than did their predecessors in the Book of Proverbs, thus suggesting that the adverse reaction against these central tenets are likely widespread in post-exilic Judah. Job, presented as a man of great wealth and status who lost all that he had (Chps. 29-30), responds, at least prior to his repentance, that God was a destructive tyrant who sought to destroy both creation and the wise righteous. Thus, Job rails against the traditional teachings of the justice of God at work in the cosmos and human society and its supporting principle of retribution by using his own experience as evidence to the contrary. 18 In the theophany (38:1-42:6), Yahweh appears from the thunderstorm and admits that he struggles with chaos for rule over the earth. This strengthening of the power of chaos into a contestant for kingship over the cosmos is an early step towards the development of a satanic power (cf. Isa. 45:7. 19 The prose narrative is an early example story of traditional wisdom prior to the Babylonian captivity (Job 1-2; 42:7-17). This older tale is taken by the exilic poet of Job and rewritten into a dialogue in which traditional wisdom teachings are strongly contested. Once finished, the Epilogue concludes, ironically, that Yahweh is angry at Eliphaz and his two friends for not having spoken "correctly" (hnkn) about him. This rereading of the older, traditional tale of Job suggests the poet has affirmed the authenticity of Job's repudiation of retribution and the unchallenged justice of divine rule in his speeches with his friends (3-27) and in his direct challenge of Yahweh (chps. 29-31). He may repent, following each of the two divine speeches, but one has to wonder if the repentance is done to demonstrate that Yahweh is not in control of the cosmos and that retribution is a false attestation. Several centuries later, after several foreign powers had controlled Judah (the Babylonians, the Persians, the Ptolemies, and finally the Seleucids), a sage, who came to be known only by his office, "Qoheleth" (lhq, "one who assembles;" see 12:8), 22 argues against any assertion that the political and social order are ruled over by righteous rulers (4:1-3) and that cosmic rule is presided over by a just deity. His opponents were probably temple scribes and apocalyptic sages, the former of which looked to the past and the Jerusalem cultus as the guarantee of divine favor, while the latter looked to the future as a time of a "new heaven and new earth" when divine salvation and exaltation of Israel and the righteous would occur. It is likely that temple scribes 23 in the third century, BCE Temple scribes (the predecessors of Ben Sirah) pointed to the combination of wisdom, temple worship, and the revelation of the Torah as the basis for cosmic and social order based on the justice of God. Apocalyptic sages, who were the forerunners of texts like 4Q Instruction at Qumran, used traditional wisdom to provide for daily living and apocalyptic to point to a new eschatological reality in which justice and order would prevail over the present period of injustice and disorder. For Qoheleth, any hope in a just social and political order in the present world is repudiated by his own experience and understanding. 25 This sage teaches that the transcendent deity is unpredictable, even capricious (1:13; 3:18; 7:14; 9:1-6; 11:5), although he certainly is a power to be feared (5:6). 26 The one teaching that Qoheleth offers about God is that one should "fear him." For Qoheleth, it is better to go to the temple to listen than it is to offer the sacrifices of fools (4:17) and the making of unwise vows (5:3-4). In this instruction (4:27-5:6), Qoheleth does not totally negate the validity of temple worship, but he does stress the fear and trembling that should accompany any who engage in its activities. Qoheleth does so in order to emphasize that temple worship may be a way of opening oneself to divine examination.
Qoheleth argues not only against the justice of God, the principle of retribution, and cosmic and social embodiments of order, but also against the notion that there will be a final judgment in which the righteous will be vindicated and the wicked punished. He also denies the teaching that wisdom will enable one to know when and how to act successfully. Indeed, for Qoheleth, both the righteous and the wicked, along with the wise and the foolish, face the same fate: death. From death there is no escape, in spite of some apocalyptic teaching at the time that pointed to either resurrection or immortality. The one boon of human existence, provided by God to anesthetize the pain of suffering and the anxiety of living, is the joy that one may experience. If it does occur, it is to be relished.
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Qoheleth points to an ideology that is obviously at work in certain social circles that negates the basic affirmations of traditional wisdom, Torah scribes, and apocalyptic sages. Wealth, power, and status do not come to the righteous wise, but only to the wicked and unjust rulers. Qoheleth does not articulate a program of social conflict designed to bring about political change, but rather is resigned to passivity.
The materialism of wisdom: The Neo-Traditionalists
Shortly thereafter, Ben Sirah (circa 200 BCE), who operated a wisdom school for the children of the wealthy, Torah scribes, political bureaucrats, and aspiring teachers restated much of traditional wisdom, only now he fashioned wisdom, the Torah, and salvation history into a new theological synthesis. The library of Qumran indicates, however, that the wisdom literature, both traditional and critical, was written for and transmitted to the members of the community whose original founders were opponents of the Zadokite priesthood. This literature contests the ideology of the temple priesthood given expression in the Torah, Torah Psalms, and Ben Sirah. The Qumran community looked forward to their installation as the "Sons of Light" (non-Zadokite priests) into the priestly control of the temple and to the return of a royal descendant of David who would rule from Jerusalem as the surrogate of God over the "heavens and earth."
The last sapiential book, "The Book of Wisdom," was likely written by a sage to a Jewish audience in Alexandria, Egypt at the time of Imperial Rome's control of Palestine and Egypt (30 BCE), during the period of another crisis when Egyptian Jews were being persecuted by pagan Hellenists (Gentiles and some former Jews) in this Greco-Roman province. 29 The traditional ideology of Judaism is given new shape in the form of a paranetic address of Hellenistic rulers by tying together Jewish wisdom, apocalyptic, the exodus from Egypt, and Greek popular philosophy.
Wisdom rhetoric and post colonial hermeneutics
We begin our venture into postcolonial hermeneutics with an important assumption and a question. While affirming that humans are made in God's image, it is true, from the social scientific perspective of materialism, that they unknowingly create deities in their human image and especially that of their particular social groups. 30 The question that emerges is "How does the interpreter, both the trained scholar and the ordinary reader, understand the Bible?" One way is through the lens of "socio-critical hermeneutics," the sociological theory of scholars like Jürgen Habermas. 31 In his succinct analysis of Habermas, Thiselson 32 explains: the liberation of the marginalized in society, but also to the liberation of culture, particularly in a literate society in texts. 33 This is true of culture in ancient Israel and in the literature of the sages. For Habermas, the ontological character of hermeneutics, in particular socio-materialism, there must be the opportunity to reject the negative features of human society and its culture. In Judah his would especially be the emphasis placed on the domination, wealth, and control of the ruling class and the high priestly families. This criticism of the social world of the royal, priestly, and traditional wisdom social groups would emerge from prophetic texts that were written against the social elite of Judah (e.g., Amos) and exilic and post-exilic sapiential texts that gave voice to the marginalized poor by undercutting the teachings of the justice of God and the doctrine of retribution (Job; Qoheleth).
Socio-critical hermeneutics may be defined as an approach to texts (or to traditions and institutions and institutions) which seeks to penetrate beneath their surface-function to expose their role as instruments of power, domination, or social manipulation. To use Habermas's terms, 'critical' hermeneutics (which looks back to Marx) and 'depth' hermeneutics (which looks back to Freud) aim to achieve the liberation of those over whom this power or social manipulation is exercized.
Norman K. Gottwald uses social materialism, conflict theory, and liberation theory as a social paradigm for understanding the society, religion, and culture (especially literature) of ancient Israel. 34 This model sets forth the view that social change comes from competing groups that possess a variety of different values indigenous to group self-interest. Operating out of a largely Neo-Marxist social scientific paradigm of materialism, 35 Gottwald argues that the stimuli for the producing of his collection of essays, The Bible and Liberation, were two-fold:
"To bring to light the actual social struggles of our biblical ancestors and to locate the human and religious resources they drew upon in the midst of those struggles." "To tap the biblical social struggles and religious understandings as important resources for directing us in the social struggles we are presently engaged in." 36 For Gottwald, history is conceived, not in terms of philosophical romanticism or idealism, but rather materially as an economic struggle that moves history toward liberation. Social struggle becomes a key principle of Biblical hermeneutics. Liberation involves the use of power in order to advance the self-interest of the oppressed in terms of life's necessities. These include the wiping out of hunger, the sharing of economic resources, and the free and equal access to positions of status and influence by the socially 33 marginalized, heretofore, the victims of oppression and exploitation. Gottwald stresses that the major force at work in history is the material conditions of life, not religious idealism. According to him, this competition for life's resources does not come through compromise and debate used to reach mutual agreement, but rather through the conflicts between competing groups. These conflicts are expressed in the literature of ancient Israel and early Judaism.
Those in power generally shape unwittingly deities that legitimate their claims to power and material goods. This is true in ancient Israel and later Judah. Royal culture produced a theology that maintained monarchical control over subjugated groups in their society. Israel, so Gottwald argues, began as a revolutionary movement of slaves and the exploited against their Canaanite lords. These slaves rebelled against the Canaanite economic model of the Asiatic mode of production in which rulers exploited their slaves, land-holders, and herders. 37 These indigenous groups were joined by freed slaves from Egypt who worshipped a deity of liberation (Yahweh). This successful revolution in Canaan, he contends, led to a loosely knit association of tribes who came together, though only rarely, for military and economic purposes. Thus tribal peasants and former slaves combined to retribalize Israelite society. This early Israel was a movement in the direction of egalitarian social organization in which extended families had "equal access to resources," while the family was the social unit for sexual reproduction and thus the raising of young landowners and the necessary laborers for the household. 38 Gottwald does admit that this world was still predominantly patriarchal, although women did have important roles in the household economy of the tribes.
However, this experiment of some two centuries was undone by what Gottwald calls the development of counterrevolutionary Israel. The increase in power and affluence of certain families and priesthoods led to a battle for control, resulting in the establishment of the royal monarchy for the household of David. David and Solomon initiated a socio-political organization that would continue well after the breakup of the United Kingdom.
Gottwald stresses four major social changes that accompanied the establishment of the monarchy:
"Political centralization in the royal house in Jerusalem gave to the king powers of taxation and conscription. A standing military and royal bureaucracy became the instruments of royal rule." "Social stratification led to the concentration of wealth in the hands of a 'parasitic nonproductive class' consisting of the royal family, merchants, and landed nobility." "Land ownership slowly transferred from families to the upper class, with former owners becoming day laborers and tenant farmers. This led to the undermining of the tribal character of Israel." "Monarchial rule led Israel into foreign adventures involving trade, diplomacy, and war. Growing failures in these efforts brought increased economic exploitation of the people, a process aided by political propaganda." For Gottwald, there are various ideological bases for the empire, including the "promise to David" (2 Samuel 7; Psalm 89), i.e. Yahweh's eternal covenant with this ruling house, and Zion theology in which Jerusalem is seen as the cosmic mountain, the place where Yahweh dwells amongst his people (Psalms 46, 48; 76). Thus, the temple of Solomon, under royal control, continued to legitimate dynastic rule for the house of David in its rites and services, requiring true worship to be carried out in what, in essence, was a royal chapel. 40 Postcolonial theology is, consequently, "from below," i.e. from the marginalized poor and powerless of human peoples and their own cultures. In West's words: "Liberation hermeneutics requires that cognizance of and commitment to the experience of these nonpersons is a necessary condition for reading the Bible and doing theology." 41 The poor and powerless comprise the huge majority of human groups in the world, including South Africa. However, they are largely marginalized by the rich and powerful groups of Europe and America whose white western gods legitimate their control of most of the world's resources while relegating third world people of color to positions of subjection. Many of these marginalized people of colour, in the present period, are no longer willing to bow the knee in subjection to their former overlords' western gods who are largely white and male. Instead, they are asserting their own theology, grounded in their own culture's and group's experiences, values, and interests. Liberation theologians are to enable the marginalized to find a language with which to speak.
Since Gottwald's premise of social materialism and conflict theory are used in combination with liberation theology, what of the traditional wisdom literature written to legitimate the social order dominated by the monarchy? It seems without question that most of Proverbs is written by a scribal class who served in the royal government, from the chief royal counselor (rpsh) to a lowly copyist (rps). This class taught its views of justice, for which the king was ultimately responsible, in royal schools located in Jerusalem and probably also in Samaria when the city became the capital of the Northern Kingdom in the 9 th century, BCE. 42 These "men of the king," as it were, supported the royal monarchy until its end when the Assyrians conquered the North in 722 BCE and the Babylonians sacked Jerusalem in 587 BCE. For the traditional sages, swift retribution was to be meted out to those who defied divinely legitimated rule, for "inspired decisions are on the lips of the king" (Prov. 16:12). Thus, Israel's early sages in the Book of Proverbs created a deity who was made in the self-image of the monarchy, making inseparable the king and his God. This meant that the livelihood of the sages depended on the good favor of the king. The poor and oppressed in Proverbs, who are to be treated with charity, still are not offered by God equal access to the material goods of life or higher ranks in society. They have divine protection, only if they are denied their right by the rulers and the well-to-do to have the means necessary to exist. Indeed, these sages imply that economic factors, including poverty, are a common result of the principle of retribution. Their texts, especially found in much of Proverbs and Ben Sirah, tend to set forth a sapiential ideology that affirms the power, wealth, and control of the ruling and elite classes, the monarchy and the priesthood in the pre-exilic period, and the imperial rule of foreign governments along with the priestly Sadducees who supported them.
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The rise of critical wisdom was occasioned by conflict: the end of the monarchy with the destruction of Jerusalem by the Babylonians in 587 BCE. The Book of Job, at least the poetic speeches, appear to have responded to this conquest by a strong contestation of both the portrait of a just deity overseeing the cosmos and the principle of retribution. This means that the poetic Job, followed by Qoheleth at the time of the shift from Ptolemaic to Seleucid rule, both viewed God as a destructive tyrant over cosmic and social order. The God of Proverbs who was shaped to legitimate the royal social order is now repudiated by the experiences of these sages. While these two critical books undercut the traditional sapiential affirmations of divine justice, a righteous cosmic order, and retribution, they do not move forward to determine their own social agenda. Social ethics, especially geared to the establishment of justice for the marginalized, a plea of prophetic preaching, becomes once again a task to be carried out by later Judaism and Christianity in the modern world. In the modern articulations of morality, God must once more become a deity of justice who requires humans to act in such a way as to create a just and benevolent reality that includes the marginalized.
In regard to hermeneutics in the postcolonial world of South Africa and similar former African colonies, one should combine social materialism, contextual theology (liberation), conflict theory, the understandings of ordinary readers in their African context, and Afrocentrism in countries that have moved from a recent colonial status to assert their own religious values and understandings. Justin S. Ukpong has pointed to the development of African hermeneutics since the 1930s. 44 His insights into this approach during the 1990s are clearly articulated. For Ukpong, this hermeneutic is characterized by three major features: the African context as subject of biblical interpretation, liberation theology, and enculturation. It is true that historical critical methodology continues to be used in biblical interpretation. However, the objective of the hermeneutical understanding of the text is the African context. In addition, "the ordinary African readers (that is, non-biblical scholars)" are recognized "as important partners in academic biblical reading, and seeks to integrate their perspectives in the process of academic interpretation of the bible." 45 Itumeleng Mosala has argued, "…a people's liberation is not purely moral or spiritual; it is material." 46 This means then that the materials produced by human labour are neces- sary for existence just as much as spiritual values make for freedom. Inextricably linked are the destiny, history, and freedom that flow from the productive forces of a people.
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Liberation and postcolonial theology changes the ruler's deity into a God who is at work among the oppressed.
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For Mosala, "Black theology needs to be firmly and critically rooted in black history and black culture in order for it to possess apposite weapons of struggle, that can enable black people to get underneath the biblical texts to the struggles of oppressed classes." Mosala sets forth the struggle of Black South Africans into three major epochs that are characterized by important differences in the understanding and practice of production and their affect on the formation of social community: the communal mode of production, the tributary mode of production, and the capitalist mode of production. In the communal mode of production, property is owned by the community whose products are communally shared. 49 The first two fit well the socio-economic development of Israel during the Iron Age through the Roman period into the 1 st century, CE. In ancient Israel of the premonarchic period (1200 BCE to 1000 BCE), society was largely egalitarian, although the major cooperative group was the family, the primary social unit which formed village clans, the tribe which consisted of several clans thought to be blood-related or at least the descendants of a common ancestor, and the tribal federation which ideally numbered twelve. Thus, social relationships were based on an ideology of kinship. Land and pastoral animals were a part of the household of the family and did not belong to the larger units. However, associations of families were formed for cooperation in the production of crops and goods and the carrying out of protective warfare. The theology is found in the legislation incorporated in Numbers 26 (see esp. vv. 53-56): holy war, the size of tribes, and the casting of lots by which the decision of Yahweh was determined.
The second mode, the tributary mode of production, 50 was based in the Hebrew Bible on communal ownership of the household supplemented by the giving of tribute to the social elite who were at the top of the economic and power structure of the society. This led to the establishment of chieftainships and eventually the monarchy and the royal state. 51 Military service became compulsory as did corvée labour from the tribes to build royal projects. Land increasingly became a part of large royal estates owned by the king, his family, high placed statesmen, and his main supporters. The Jerusalem temple, staffed by a Zadokite priesthood loyal to the monarchy and later to the foreign empires, existed as a parasitic class dependent on royal patronage and gifts and offerings from the populace. Dominance now replaces egalitarian relationships and the sharing of needed goods by the household, village clans, tribes, and tribal federation. Social relations are based on something approximating class. The theology is grounded in such texts as 2 Samuel 7 ("The Promise to David") and Pss. 46, 48 (the "Zion Hymns"). The struggle of the dominated became a conflict over power and distribution of goods against the overlords of the society in the effort to return the social and economic system to one of the familial household. This struggle was doomed to failure, both during the period of the Israelite and Judahite monarchies and the rule of the empires (Assyria, Babylon, Persia, Greece, and Roman). Even the Kingdom of the Maccabees still operated with a socio-economic system that continued the tributary mode of production. While a household economy could be carried out on a local scale, the primary mode was the tributary one that required support of ruling houses and their loyal priesthoods. Black Christianity, in both South Africa and the United States, has traditionally been closely associated with the Bible. 52 It is important that Black South Africans learn to identify with the struggles of the oppressed in the biblical texts. 53 However, as Gerald West has noted concerning South Africa's indigenous populations and other peoples of color, "the Bible has been both oppressor and liberator." 54 The same Bible has been used by both the oppressor and the oppressed. How to break the back of oppressive misreadings of the Bible that ignore the themes of justice and the integrity of the poor becomes the question. Like Mosala, West has noted that there must be and is now developing an engagement of critically trained and socially engaged biblical scholars with ordinary readers consisting largely of the poor and marginalized who are struggling for their political and economic freedom. This social interaction and conversation has given a new vitality to biblical studies in postcolonial South Africa. Thus, there are biblical and theological resources in the Bible that may be used to assist the marginalized who have been oppressed by colonial empires for centuries even as the readings of the poor give new insight into the biblical text to scholars. Ordinary African readers develop the ability to engage the text and biblical scholars in conversation. 55 At the heart of this emerging postcolonial hermeneutic is the role of afrocentricity, defined by the American scholar, Cain Felder: "the land mass that the ancient Romans routinely called Africa and the peoples of African descent must be understood as having made significant contributions to world civilization as prospective subjects within history rather than being regarded as merely passive objects of historical distortions." 56 The denigration by Westerners of African cultures that began in the 17 th century CE has been traced, among others, by A Furioli. 57 It is a distortion of the Bible to base hierarchy on race or ethnic identity. 58 This afrocentric biblical hermeneutic rejects the portraits of the western gods who are the creators of first world culture and wealth and affirms a deity who is impassioned about justice for the third world and the marginalized. The indigenous populations of the world, most of which are in economic subjugation to the West, must continue to develop their own distinctive view of Scripture, not that seen through the lens of eurocentric and American cultures. Thus, Biblical interpretation engages in the social, religious, and cultural issues of
